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The reality of the United States' enterprise of colonization in places such as Hawai'i is only now beginning to become a part of the national conversation. Since history is most often written by the victor, the experiences of indigenous peoples and other marginalized ethnic groups in colonized locations are frequently portrayed in such a way so as to cast the colonizer in a specific favorable light and downplay oppressive practices. Such rhetorical manipulation of the historical record in mainstream Western discourse has resulted in the production of a specific picture of Native Hawaiians and the immigrant laborers brought in to work the plantations as passive, content, and welcoming of the civilizing agenda of the benevolent colonizers. Perhaps more problematic is that such narrated reality has often conf lated all nonCaucasians in Hawai'i-Native Hawaiians an immigrant settler-into a simplistic monolithic exotic other. Because of this, the different ways Native Hawaiians and settlers in Hawai'i resisted the colonial agenda rhetorically has often been overlooked. But life in the islands was never simple and idyllic, and the rhetorical responses to colonization ref lect the complexity of life in the archipelago. However, to understand the rhetoric employed in Hawai'i to resist colonization and subsequent marginalization, it has to be read within the unique sociopolitical and historical context in which it is enacted and the cultural traditions it draws from.
The indigenous people have been most obviously oppressed and disenfranchised in Hawai'i, and examining texts produced by Native Hawaiians can provide insight into their experiences of and efforts to resist colonization. Similarly, literature written by Asian immigrants in this specific context sheds light on the identity politics involved with being a non-white settler working in the impoverished conditions of the plantation. In this chapter, I will look at the rhetoric of three works that exemplify such struggles. First, I will discuss songs from The Queen's Songbook to show how Queen Lili'uokalani, the last reigning monarch of Hawai'i, used the traditional Hawaiian rhetorical strategy of kaona 1 in songs written during the last four decades of the nineteenth century to send messages of resistance to her people before and after the overthrow of the monarchy. Next, I will detail how Milton Murayama, through the publication of his book All I Asking for Is My Body in 1959, established a particular ethos by using Pidgin (Hawai'i Creole English) to affirm the experiences and identity of plantationera immigrant workers in Hawai'i. Lastly, I will look at contemporary Hawaiian scholar Noenoe Silva's 2004 Aloha Betrayed: Native Hawaiian Resistance to American Colonialism, to demonstrate how her book works rhetorically in its documentation of events that counter the dominant historical narrative to reaffirm Native Hawaiian identity. The examination of these three authors' works will offer insight into some of the ways context-specific rhetorical strategies have been used to resist the silencing that has accompanied colonization in Hawai'i.
I have arranged my discussion of these three texts chronologically, beginning with Queen Lili'uokalani, followed by Murayama, and closing with Silva. However, while arranging them thus facilitates understanding of the way social and political events evolved in Hawai'i, it is also important that the accounts of resistance examined here begin and end with Hawaiian voices. Discussions of the plantation era capture how colonization exploited people and land for the sake of power and money-a recurring theme in America's move west. However, examining how the rhetoric Native Hawaiians have and continue to employ to respond to colonization provides a counternarrative to that which has been reproduced in media and in the history books-that Hawaiians welcomed American dominance in their islands. I have framed my discussion of the rhetoric in each of these texts within concepts from traditional Western rhetorical theory. I do so not to privilege Western theory, but because in many ways the theoretical concepts that deal with the purpose of rhetoric, meaning-making, and the role of audience can be generally applied in any context; however, although R R H ' 119 these theoretical frames provide departure points, as I will demonstrate throughout, understanding how these rhetorical concepts are deployed is contingent upon viewing them within a specific sociopolitical and cultural context. So that the rhetoric employed by each of these writers can be more fully understood, I will begin by providing a brief historical contextualization of the events that occurred since Hawai'i's first contact with Captain James Cook in 1778.
Hawai'i: A Brief Contextualization
Before 1778, Native Hawaiians, their language, and their culture thrived in the archipelago of Hawai'i. However, Captain James Cook's arrival in the Hawaiian Islands that year triggered a string of events that would eventually lead to the devastating decimation of the Hawaiian population. In his book, Before the Horror: The Population of Hawai'i on the Eve of Western Contact (1989), David Stannard argues that the Native Hawaiian population ranged from 800,000 to well more than 1,000,000 when Captain Cook arrived. Contact with the west-particularly through diseases such as smallpox-took its toll on the Hawaiian people; by 1900, the population of Hawaiians had declined to 37,656. 2 In the century between contact and the overthrow of the Hawaiian monarchy in 1893, Native Hawaiians went from being a strong and thriving people to fighting to keep their culture, language, and people alive.
The establishment of plantations played a key role in efforts to colonize Hawai'i and the marginalization of Native Hawaiians. In the 1830s, a Honolulu mercantile firm founded by New England businessmen sent William Hooper of Boston, Massachusetts to establish a sugar plantation in the islands. 3 In 1835, the first plantation was founded at Koloa, Kaua'i, marking the beginning of Hawai'i's plantation era. 4 Caucasian businessmen like Hooper saw the Native Hawaiians and their system of government as standing in the way of their efforts to civilize the islands. Hooper wrote the following about his enterprise:
I have succeeded in bringing about a place, which if followed up by other foreign residents, will eventually emancipate the natives from the miserable system of "chief labour" which has existed at these Islands, and which if not broken up, will be the effectual preventative to the progress of civilization, industry and national prosperity . . . The tract of land in Koloa was [developed] after much pain . . . for the purpose of breaking up the system aforesaid or in other words to serve as an entering wedge . . . [to] upset the whole system. 5 That many Native Hawaiians quickly refused to work as laborers on the plantations further cemented the perceptions that Native Hawaiians were impeding progress.
Although at first, Hawaiians were recruited to work on the plantations, the Natives of Hawai'i, whose tradition is to act as stewards of the land which in turn takes care of its people, found that plantation work went against their relationship of reciprocity with the land. Moreover, Hawaiians, whose population had decreased dramatically since first contact, were able to sustain their livelihoods from the land through fishing and farming, making them more resistant to plantation life. Although the gradual obtainment of exclusive water rights for sugar plantations beginning in 1853 further devastated the Native Hawaiian lifestyle that had relied on a complex agricultural system, few Hawaiians resorted to working on the plantations. 6 The plantation owners interpreted this lack of interest by Native Hawaiians as laziness and did not hesitate to man their labor force from outside the islands when the Hawaiians proved unwilling. Takaki writes, "Hooper soon became frustrated by the inefficiency and recalcitrance of the Hawaiian laborers and began to employ a few Chinese . . . [noting in a correspondence that] 'A colony of Chinese would, probably, put the plantation in order.' " 7 The president of the Royal Hawaiian Agricultural Society echoed Hooper's sentiments about Hawaiian laborers, stating, "We shall find Coolie labor to be more certain, systematic and economic than that of the native. They are prompt at the call of the bell, steady in their work, quick to learn, and will accomplish more [than Hawaiian laborers]." 8 Hooper's model was quickly followed by other plantation owners, and these mostly American businessmen and sons of American missionaries thus initiated a mass immigration of laborers to the islands.
The first immigrant laborers came from China in 1852, and by 1872 there were 2,038 Chinese in Hawai'i. 9 They were soon followed by Portuguese (1878), Japanese (1885), Koreans (1904) , and other small groups from Europe. 10 The Japanese became the largest immigrant group brought in to work on the plantations; by 1924 their population totaled 120,074.
11 It is important to note that although the members of these ethnic groups were all brought to Hawai'i to work on the plantations, they were kept stratified in distinct, separated living areas. 12 Marginalization of non-Caucasians in Hawai'i increased as the For many years our sovereigns had welcomed the advice of, and given full representations in their government and councils to, American residents who had cast in their lot with our people, and established industries on the Islands. As they became wealthy, and acquired titles to lands through the simplicity of our people and their ignorance of values and of the new land laws, their greed and their love of power proportionately increased; and schemes for aggrandizing themselves still further, or for avoiding the obligations which they had incurred to us, began to occupy their minds. So the mercantile element, as embodied in the Chamber of Commerce, the sugar planters, and the proprietors of the "missionary" stores, formed a distinct political party, called the "down-town" party, whose purpose was to minimize or entirely subvert other interests, and especially the prerogatives of the crown, which, based upon ancient custom and the authority of the island chiefs, were the sole guaranty of our nationality. Although settled among us, and drawing their wealth from our resources, they were alien to us in their customs and ideas respecting government, and desired above all things the extension of their power, and to carry out their own special plans of advancement, and to secure their own personal benefit. (177-78)
Many of these settlers felt that acquiring this personal benefit which Queen Lili'uokalani alludes to could be expedited by Hawai'i becoming an American territory. Not only did these Americans have an economic advantage, they also had the United States military behind them. In 1893, with the help of the U.S. marines, in an event President Cleveland later called an "act of war" and a "substantial wrong," 13 the Hawaiian monarchy was overthrown by the same Americans whom the Hawaiians had welcomed into their lands. In 1895, Queen Lili'uokalani was imprisoned in her palace for eight months after an aborted attempt by her supporters to restore her to the thrown. Following the overthrow, the push for Americanization became even more overt. In 1894, English replaced Hawaiian as the official language of instruction in all Hawai'i schools, 14 and the Hawaiian language was officially banned in 1896. This act not only represented the political dominance of the American businessmen, but also the disdain for all things considered un-American, including language.
The effects of privileging Standard English on Native Hawaiians were devastating, and there are many mo'olelo (stories) among Hawaiians that tell of the abuses their ancestors suffered when caught speaking Hawaiian. With the marginalization of their language coincided an increasing displacement of Hawaiians in their own land. In the events that propelled the territory toward statehood, all ethnic groups residing in the islands were frequently portrayed as "Hawaiians," or locals. 15 Arguably, acknowledging Native Hawaiians as a distinct ethnic group would encourage recognition of Hawaiian land claims and the legitimacy of their active protests to the overthrow and later to statehood, whereas conf lating Native Hawaiians into the term local perpetuated the marginalization of their culture.
Amidst this political backdrop, Hawai'i Creole English, or "Pidgin" as it is commonly called in the islands, emerged as the language identified with being local. Until the 1970s, a period of time credited with the beginning of the Hawaiian renaissance, communication in Hawai'i has been acknowledged 16 as occurring in two ways: through Standard English, and its deficient counterpart, Pidgin. Yet, although the speaking of Pidgin has often been correlated with inferiority in the dominant discourse, many of its speakers perceive it as an act of resistance.
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Speaking Pidgin is most commonly associated with Hawaiians and immigrant laborers in Hawai'i. The presence of large Hawaiian communities whose members mostly speak Pidgin is representative of (1) that Pidgin was originally based on Hawaiian not English, thus the speaking of it has been noted as an act of resistance to colonization particularly since their native language was banned; and (2) as immigrant laborers first learned this Hawaiian-based Pidgin, Hawaiians, particularly those in close proximity to plantations, seemed to have socialized with the immigrant laborers and their descendants more regularly than with the Caucasians. However, at some point, the local Asian community, most notably those of Japanese descent, surpassed the Hawaiians on the social ladder; sociolinguistic scholar Charlene Sato writes, "Today [1991] , Hawai'i's middle class is primarily R R H ' 123
Caucasian and Asian, while the working class is largely composed of native Hawaiians, Filipinos, and recent Asian and Pacific island immigrants." 18 Hawai'i's story, until recently, has been most often told by members of the two dominant ethnic groups, from their perspective, and to their advantage.
After the turn of the century, the Caucasian population in Hawai'i increased as a result of the general "move west" enabled by the new railroads connecting the east and west coasts on the continent. Many of these new families could not afford the elite private schools that had been established in the early 1800s "for missionary and other privileged haole children." 19 The Caucasian community whose children were attending public schools began expressing concern that "Caucasian children should not be interacting with Pidgin English-speaking 'local' children." 20 This eventually led to the establishment of the English Standard Schools in 1924, where children had to pass English proficiency tests in order to be admitted to designated public schools around the islands. The schools, which remained in place until 1948, were attended "almost exclusively by Caucasian children," which "further stratified Hawaiian society."
21 Language use was also correlated with patriotism-Sato notes, not only was Pidgin "declared not a language," but also "branded un-American."
22 Thus, local Asians were aware that speaking Pidgin made them seem like outsiders. To be American meant to speak Standard English.
After World War II, there was another dramatic push for Americanization, this time by the local Asian community. Many local Asians had fought as Americans in the war or volunteered in the American war effort. At the same time, they lived under the threat of being "relocated" to concentration camps, with curfews exclusively for Asians, and other forms of discrimination. The local haoles who maintained political and economic power in the islands generally opposed statehood because if Hawai'i were a territory, the positions that afforded them such legal and economical power would be jeopardized. However, the local Asians saw statehood as a path toward liberation from the slave-like conditions of plantation labor. A. A. Smyser, the Honolulu Star-Bulletin's political editor at the time, states, "The goal [of statehood] was democracy for all in Hawai'i, to give our Asian population a political voice equal to their numbers." 23 To counter anti-Japanese sentiments, Governor Burns made the case for the local Japanese by "praising their war record, their political skill and their patriotism." 24 In this political climate, speaking Standard English, so as to sound more American, took on even more significance.
It is important to note that contrary to the media coverage at the time, there are many stories of protests against statehood by Native Hawaiians, but as noted by Hawaiian activist George Kanahele, "The Hawaiians as a community were only on the periphery of the power struggle" during the post-World War II period. 25 Ultimately, the drive to become American by many in the local Asian community culminated in statehood in 1959. But the post-World War II era also heralded in other perspectives about what it meant to have rights-changes that would challenge colonialism not just in Hawai'i but around the world.
During the 1950s through the 1970s, civil rights movements took shape around the world. Unprecedented challenges to imperial colonialism and oppressive states were happening globally with dramatic effects. In South Africa, the anti-Apartheid movement was underway; The Maori in New Zealand were fighting to reclaim their land rights and sovereignty; On the continental United States, the black civil rights movement as well as protest to the Vietnam War were shaking the country. Against this global backdrop, particularly in the 1970s, Hawaiians were experiencing what some have termed a renaissance. 26 As Kanahele articulates in his 1979 article "The Hawaiian Renaissance," Hawaiian mele (song) was regaining its popularity, the practice of hula kahiko (ancient hula) and male hula as well as other Hawaiian traditions, such as feather work and kapa 27 making, were being revived. And then in 1975, the building and sailing of the Hokule'a, a traditional Hawaiian voyaging canoe, was to come to symbolize Hawaiians' reclamation of their traditions and culture.
But everyone did not embrace the Hawaiian political and cultural renaissance. While all efforts at cultural revitalization have not had an end goal of political sovereignty, ethnic groups who have settled in Hawai'i have frequently seen them as such and thus as a challenge as threat to claims that settler identity is tied to the islands. Resistance to the Hawaiian sovereignty movement manifested both in silent opposition and legal battles. In 1996, Harold Rice challenged the Hawaiianonly vote for trustees of the Office of Hawaiian Affairs (OHA) to the U.S. Supreme Court. Rice claimed that allowing only those of Hawaiian descent to vote for OHA trustees (state offices), amounted to racism and was, as such, in violation of the fourteenth and fifteenth amendments to the Constitution. Rice won his case in 2000. Other attacks against institutions whose purposes are directed toward the betterment of Hawaiians followed, including suits against the Department of Hawaiian Homelands, also a state agency. Most notably, there have R R H ' 125 been several lawsuits against Kamehameha Schools, a private school established by one of the last reigning monarchs of Hawai'i whose mission is to educate children of Hawaiian ancestry, charging that the school's policy of giving preference to children of Hawaiian descent is racist. It is within this politically charged context that the texts examined here are written-each representing a different period, each employing rhetorical strategies to counter the dominant narrative in ways that convey the unique experiences of that time.
Queen Lili'uokalani's Mele
Aristotle articulates rhetoric as "an ability in each case, to see the available means of persuasion." 28 Although the ways in which language can be and is used to persuade in a particular rhetorical situation has remained the focus of rhetoric, the scope of rhetoric altered in the twenty-first century. For Aristotle and other classical rhetoricians, such as Cicero and Quintilian, rhetoric encompassed specific forms of public discourse, specifically the political, forensic, and ceremonial. 29 The most significant divergence from the classical Western perspective in many current understandings of rhetoric lies in the expansion of rhetoric to include literature and all language acts. For Aristotle, rhetoric was confined to public speech; literature was not included in its scope. Kenneth Burke best explains the reasoning behind including literary works in the scope of rhetoric; he asserts in the Philosophy of Literary Form (1973) that all literary acts "embody attitudes, of resignation, solace, vengeance, expectancy . . . " (3) , and thus works of poetry (which Burke argues include both critical and imaginative works), are to be considered "symbolic action" (8) . However, arguably, the distinction between the literary and public discourse that Burke works to discount is a Western construct. Hawaiians, for example, view most if not all literary acts as inherently political, and they thus fall into Aristotle's purview of what constitutes rhetoric. Haunani Kay Trask in "Writing in Captivity: Poetry in a Time of Decolonization," writes, Like most Native people, I do not perceive the world of creative writing as divided into categories of prose and poetry or fiction and nonfiction . . . Life is a conf luence of creativities: art is a f luid political medium, as politics is metaphorical and artistic . . . Our Hawaiian chiefs, for example, announced war through the use of ominous metaphor; and woe to those who misunderstood the chief ly references. 30 The Hawaiian perspective that mele, oli (chants), and mo'olelo are political in nature firmly establishes these Hawaiian traditions in what Aristotle would consider rhetoric. Moreover, as I will show in the following discussion of the mele written by Queen Lili'uokalani, it is the Native Hawaiian peoples understanding of the rhetorical strategies associated with these Hawaiian traditions that prompts them to look for and decode political messages that often go unrecognized by outsiders.
During the events leading up to the overthrow and following her imprisonment, Lili'uokalani sent messages of resistance to her people through her mele. While the specific content of the mele are rhetorical as will be discussed later in this section, the Queen also relied on what Burke has termed identification to establish her ethos so as to ensure her subjects would look for the Hawaiian rhetorical strategy of kaona in the mele. Aristotle writes that "character is almost, so to speak, the most authoritative form of persuasion," and that successful persuasion also relies on putting the audience in a particular emotional state. 31 In the case of Lili'uokalani, Burke's identification theory demonstrates how the Queen's position as an ali'i nui (high chief ) facilitates establishing her moral character and simultaneously puts her audience in a certain frame of mind. For Burke, identification results in "ambiguities in substance," for to identify with someone also articulates your difference. Burke writes, "In being identified with B, A is 'substantially one' with a person other than himself. Yet at the same time he remains unique, an individual locus of motives." 32 This complexity of identification, its work to articulate "consubstantiality" and at the same time uniqueness, aptly relates to the Queen's relationship with her people and provides a means to understanding other rhetorical strategies she employed.
By identifying with her subjects as a Hawaiian monarch, Lili'uokalani could rely on her people to assume several things. First that she was pono, 33 for as Lilikalã Kame'eleihiwa notes in her book Native Lands and Foreign Desires (1992), ali'i nui were expected to maintain the highest moral character, and there were repercussions if they did not. If an ali'i nui was considered not pono, through the practice of imihaku, 34 the ali'i could be deposed or even killed (48). 35 Thus, by her very position, her moral character was established with her people. Moreover, as an ali'i, as with any monarch who is respected, she was expected to direct her people to a pono course of action. Kame'eleihiwa explains R R H ' 127
that maka'ãinana (commoners) understood that if they "follow the 'powers that be,' then the politicians and the state would intervene on their behalf." 36 Thus, as subjects, the Hawaiian people expected that the Queen would direct them in a way that was pono, and that she had their best interest in mind. That was her duty. Thus by identifying herself with her subjects as a monarch, she could rely on their shared knowledge of the traditions of Hawaiian society. At the same time, she could also establish her uniqueness as a monarch and thus trust in her people's understanding that she would try to provide direction and model appropriate behavior.
This understanding of shared traditions would allow the Queen to employ the Hawaiian rhetorical strategy of kaona to convey messages to her people. Kame'eleihiwa in A Legendary Tradition of Kamapua'a: The Hawaiian Pig God (1996) explains how kaona works, saying, "there are always several layers of kaona in any good example of Hawaiian prose" (ix); there is the meaning at face value, the reference to ancient times, and through allusions and metaphor, to ancient events. Then, Kame'eleihiwa acknowledges another possible level that is "known only to the raconteur and 1 or 2 special members of the audience . . . while everyone else remains oblivious to the message."
37 She goes on to articulate the importance of kaona in Hawaiian tradition, saying, "Hawaiian poetry and narrative were critically judged by their audience as sophisticated or simple, depending on the levels of kaona or hidden meanings, presented." 38 Thus, it would be expected for kaona to be embodied in any mo'olelo or mele-the Queen was expected to employ kaona and her people were expected to look for it to decipher the meaning of her texts. These understood roles are best explained by Wayne Booth's theory of collaborative meaning-making wherein "authors imagined ideal audiences for their works and readers generally were willing to take on the role assigned to them . . . [resulting in] a collaborative effort at communication." 39 The tradition of kaona in Hawaiian mele and mo'olelo indicates that Lili'uokalani would be able to employ this strategy and that her audience would assume their role as decipherers of the kaona.
Hawaiian scholar Noenoe Silva discusses how mele provided a perfect vehicle for the Queen to send messages to her people. She writes, Since the advent of the print media starting in 1834, mele also became a genre of resistance to cultural imperialism. . . . Mele was a primary genre through which women were able to express their political views . . . [moreover] , the understanding that mele should contain these several layers of meaning made the genre particularly well suited to communicating thoughts and feelings undetected but yet in plain sight of hostile forces. 40 Silva goes on to discuss several of the Queen's mele and their overt political message-that is overt for those who understood the kaona and its respective references. For example, in her examination of the mele "He 'Ai na ka Lani," Silva discusses one level of kaona. According to Silva, the first two lines of the mele can be translated as "The royal one is dining now/You should all be silent." However, the word for dine ('ai) is also the word for rule; thus the first two lines can also be translated as "The royal one is ruling now/You should all be silent." 41 By substituting an alternative meaning for the word 'ai, a different meaning of the phrase, or its kaona, is conveyed. For a foreigner, with limited knowledge of Hawaiian, to be quiet while one is eating may not be something to take note of, particularly if that person holds a high-ranking position. However, to say "The royal one is ruling now/You should all be silent" has a completely different meaning-suggesting no one should question the rule, which takes on even greater significance considering that American settlers were challenging the Hawaiian monarchy. This alternate meaning, revealed only if looked for by an audience expecting kaona, could be relied on to go undetected by most if not all non-Hawaiians.
Silva goes on to discuss several songs that the Queen smuggled out of her rooms while she was held captive and how through these songs she opened a dialogue with some of her imprisoned subjects. 42 These mele were printed in the newspaper Ka Makaainana, and sent messages of allegiance and hope to her people. For example, Silva translates one poem as saying, "Sacred is the aloha that comes/For my people in the spray of bullets" 43 ; and another, "Say that there is life through her majesty/Who sacrifices her life for the lãhui/So that you patriot(s) may live." 44 These mele were responded to by the imprisoned subjects, and as Silva notes, "the mele acted like a conversation between people who were physically unable to talk to each other because they were imprisoned." 45 Despite being censored, the Queen was thus able to use mele and kaona as a rhetorical strategy to send messages of unification and resistance to her people. The Queen's inherent understanding of the kaona in any text likely allowed her to exploit plays on meaning in order to mislead a foreign audience. Her rhetorical adeptness is perhaps most apparent when translations of her works are paired next to each other. In The Queen's Songbook, which is a collection of Lili'uokalani's mele, all the songs are R R H ' 129 translated by Hui Hãnai, the book's editors and several of the songs have translations which the Queen wrote herself. The editors write of the Queen's translations: "Her translations are free-form, for her primary purpose was to make the songs 'singable' in English and thus acceptable to non-Hawaiian audiences." 46 In light of Silva's work, however, I contend that the Queen used the translation to mask the true meaning of her mele. I am not f luent in Hawaiian, so I will rely solely on the translations provided by the Queen and Hui Hãnai, and I will only examine one verse in one song to provide example. In the mele "Ka Wai 'Apoi Lani," the Queen translates the last stanza as, "Cold words and looks reprove/Oh, turn not thus away/Give kind greetings, words of love/And a heart that beats within." 47 However, Hui Hãnai translates the same stanza as, "Words come like a pressing needle/Don't shy away from your subjects/While you have this responsibility/While you feel so strongly about this." 48 The meaning and attitude in the two translations differ significantly. In the Queen's translation the attitude determining the way in which the meaning is conveyed implies someone who has been wronged, but comes above it to forgive. The second translation indicates an attitude of resolution to stand firm despite being attacked. The different readings convey altered pictures of the Queen. No doubt it was in her best interest to seem the resigned and forgiving victim to her foreign captors. However, translating the lines with their alternate meaning, their kaona, the Queen demonstrates her loyalty to her subjects and dedication to the sovereign nation.
I have only discussed a small sample of the kaona in the Queen's mele here and the way she used these mele to speak to her people to convey messages of hope, loyalty to the Hawaiian nation, and resistance; however, there are numerous examples in the Queen's songbook, some of which Noenoe Silva discusses at greater length in her book Aloha Betrayed. What is important to note is that understanding the Queen's rhetorical strategies provides an alternative history of the colonization of Hawai'i-it demonstrates that Hawaiians did not welcome Western rule as has often been suggested in American accounts of this period. Hawaiians respected their monarch and looked to her to tell them how to act during this painful and tumultuous time. And her mele suggest she dictated patience, telling her people to wait for the right time to make their move to reclaim governance of their country-not resignation and acceptance of foreign rule. Unfortunately, despite the Queen using mele as a rhetorical platform to send messages of hope and resistance to her people, her attempts to secure support for the reinstatement of the Hawaiian nation were largely ignored by the U.S. government. 49 As history has shown, the Queen never regained her throne. During this same period, many of the American businessmen who had taken part in the overthrow of the Hawaiian government were reaping the rewards of the f lourishing plantation economy. Similar to the plantations that were the backbone of the economy in the southeast United States, the romantic and idyllic lifestyle associated with Hawai'i's plantation life masked abuse and oppression. I turn next to Milton Murayama's All I Asking for Is My Body to offer insight into how literature written in Pidgin plays a significant role in the struggle by immigrant laborers to assert their identity.
Milton Murayama's All I Asking for Is My Body
The first section of All I Asking for Is My Body was serialized in the Arizona Quarterly in the summer of 1959. 50 The specific sociopolitical climate of the time is significant: 1959 is post-World War II and Korean War, and Hawai'i is about to become a state. During this period, Hawai'i was mostly viewed by outsiders (i.e., those residing on the continent) through the cultural lens constructed and reproduced in postwar Hollywood films such as From Here to Eternity (1953), South Pacific (1958), and later in Blue Hawai'i (1961) . Films such as these worked to paint a specific picture of islands in the Pacific in general and Hawai'i in particular: life was simple and fun, the natives were an homogenous ethnic group, and Euro-Americans were not only well-received but waited for and welcomed-indeed the exploits and love affairs of the foreign haole took center stage in these films. Murayama's novel offers a very different view of life in Hawai'i-one that locals to Hawai'i can more readily identify with than the images previously reproduced in film. In this section, I will discuss how writing in Pidgin becomes a rhetorical vehicle for Murayama to both reaffirm local identity and identify with a local audience. 51 When All I Asking for Is My Body was being considered for publication as a book in the early 1970s, the editors asked Murayama to correct the "grammatical error" in the title. However, as Stephen Sumida writes, " [Murayama] refused to falsify the work and its subject." 52 To publish the book, Murayama and his wife formed their own publishing house, Supa Press, and All I Asking for Is My Body became their first release. The rhetorical act of refusing to change his language to conform to the accepted standards, despite risking the loss of cultural capital associated with publishing, provides the framework for the reading 53 The responses of these students indicate that while Pidgin does inform identity ("its our way of making Hawaii different"), this position is held in check by the sentiment that speaking Pidgin indicates an inferior way of thinking. This lack of legitimization of their language has led Pidgin speakers to be hesitant to assert their identities and experiences as valid representations of human experience. A scenario in which a group of people is denied the value of their own experiences can result in cultural assimilation-loss of language and loss of identity. Likewise, speakers of marginalized languages often interpolate the ideology of the dominant culture to varying extents in an attempt to reconcile their position in the dominant society.
In a context such as this, legitimizing a language in print, considering the value placed on publication in Western society, represents a sort of "contact zone" where competing ideologies collide. Contact Zones, as defined by Mary Louise Pratt in Arts of the Contact Zone (1999) are "social spaces where cultures meet, clash, and grapple with each other, often in contexts of highly asymmetrical relations of power, such as colonialism, slavery, or their aftermaths as they are lived out in many parts of the world today." Thus, validating a marginalized language through publication can provide an avenue of resistance-a social space where the epistemologies of different language-speakers come face to face. Print and publication have long been privileged in Western society; having a particular language and its corresponding discourse legitimized in book form can work to change the perspectives of a group speaking a language formally perceived to be inferior. Anne Wysocki and Johndan Johnson-Eilola discuss the significance of the book in their article "Blinded by the Letter" in Passions and Pedagogies (1999). In speaking of the colonization of Mexico, they write, the Spaniards "were so steeped in book culture that they believed the Mexica had no sense of history-because the Mexica had recorded their pasts in paintings rather than in books-and hence that the Mexica lacked intelligence and humanity" (357). Despite that the above occurred several hundred years ago, the value placed on publication has changed little and recording a language in a formal publication can work to counter preconceived notions of inferiority.
Ironically, despite the overt rhetorical act to validate Pidgin and its speakers by writing in Pidgin, Murayama seems caught up in the ambiguous feelings about Pidgin. Publication for him is a contact zone in which he attempts to reconcile the dominant discourse about Pidgin and his own feelings about language and identity. Odo discusses Murayama's use of Pidgin, saying, "Murayama intended to reach the broadest possible audience with this book and thus limited his use of pidgin, confining it to conversation and . . . tempering the language to make it accessible to standard English speakers." 54 Indeed Murayama explains the forces inf luencing his representation of Pidgin in the book; he says, "I wanted my pidgin to be understood by the editors and readers of those [Harper, New Yorker] magazines."
55 Thus while one intention of Murayama's was to give us a story that would allow history to be "remembered . . . with love, with all the warts showing," 56 he is obviously caught between using Pidgin to give us this realistic portrayal and accommodating the dominant culture's aesthetic values. Murayama seems to negotiate the ambiguities associated with Pidgin, to resist and at the same time yield to the demands of a continental readership. Murayama does not completely accommodate his English-speaking audience, yet neither does he represent his language authentically-he is residing in a borderland. The rhetoric of providing a version of history in all its complexities is actually accomplished, but perhaps not the way he intended. His use of Pidgin combined with his tempering of it ref lects the mixed attitudes toward Pidgin as a characteristic of local culture and identity as well as an inferiority marker. Arguably, his negotiation of the two positions does not completely annihilate the effect of using Pidgin. Within the publishing arena in which any use of Pidgin was perceived as being counterproductive from the perspective of editors, his decision to use any Pidgin at all can and should be recognized as a rhetorical statement of affirmation for Pidgin speakers. Indeed, in claiming the right to publish the tempered Pidgin as he did, he may have risked not being published at all. Publishing thus becomes a contact zone wherein power is negotiated; one could easily argue that Murayama gained ground.
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Even though Murayama's Pidgin is arguably "watered-down," his use of Pidgin as a representation of the vernacular used in everyday life in the novel acts rhetorically to reaffirm identity of Asian plantation workers. Ancient rhetoricians acknowledged the importance of speaking in the vernacular of the everyday life to create a bond with one's audience. Cicero asserts, "the very cardinal sin [of a rhetorician] is to depart from the language of everyday life and the usage approved by the sense of the community." 57 Moreover, he advocates speaking in language and with style that "townspeople and rustics alike" 58 can relate to, so that "the audience, even if they are no speakers are sure they can speak in that fashion."
59 Thus, the use of vernacular allows the audience to identify with the speaker and thus his purpose-to become "consubstantial" to use Burke's term. Use of language that differs from that of an audience-a language perceived privileged by the dominant culture, and not one's vernacular-can work to alienate an audience. Burke explains that identifying oneself with a specialized activity "makes one a participant in some social economic class." 60 Therefore, if Murayama had exclusively used Standard English, no matter how authentic his portrayals of plantation and nissei 61 life, there is a strong likelihood that local readers would not have identified as easily with the story. His use of Pidgin thus works as a platform for Murayama to establish identification with his audience.
The writing of Pidgin allows the reader to identify with the work and thus the agency attained from the platform through which the work is disseminated, a published book, takes on a deeper meaning. The legitimization by Western society of the word in print is arguably interpolated in a colonized location such as Hawai'i. Thus, seeing their language in print reverses for Pidgin speakers what Johnson-Eilola and Wysocki noted as the response to the absence of books: instead of having no sense of history, of lacking intelligence and humanity, a history has been reclaimed and intelligence and humanity asserted. Language in publication can have a powerful effect; and the inf luence of this is the correlating legitimization of the story being told. The hardships and relationships that may have previously been guarded secrets can now be compared to the trials Western authors such as Dickens and Twain depict in their novels. The story of nissei Japanese, not having enough food to eat, struggling under an oppressive plantation where no one can get ahead, feeling conf licted between cultures, assumes a significant place in the chronicles of historical experiences as told through literature. History gets reclaimed, identity begins to be reestablished as unique, not inferior. Providing an account in print often correlates to a sense of permanence and authenticity of that account. Thus, writing in Pidgin can have the rhetorical effect on the audience of reaffirming cultural identity, validating a history not previously acknowledged. It can privilege a cultural lens previously designated as inferior, or worse, nonexistent, by the dominant discourse. These are utopian outcomes, but even a fraction of these effects can have a positive inf luence on a culture whose language had been "forbidden in the classroom, declared not a language, [and] branded un-American." 62 As Murayama desired to provide an account of history so that it would not be lost, 63 this may have been his intent for this audience. Whatever Murayama's intent, this authoring of an identification through the use of Pidgin to tell this story arguably created the expectation in the Pidgin speaking readership that stories written in Pidgin would reveal some part of life they could recognize.
Noenoe Silva's Aloha Betrayed: Native Hawaiian Resistance to American Colonialism
Fast forward almost half a century to 2004: most Native Hawaiians have been raised speaking Standard English as their first language and have had to learn Hawaiian in an academic setting. The nuances and kaona Queen Lili'uokalani knew her people would be able to understand and interpret has, for many Hawaiians, been resurrected mainly through committed research. Efforts to recapture their language, traditions, and historical record have simultaneously brought to the forefront the injustices suffered by Native Hawaiians over the last 150 years of colonization. Equally important in the body of scholarship that recasts the actions of American businessmen and the U.S. government as deceitful, self-serving, and illegal is its role in painting a different picture of Native Hawaiians as proud, intellectual, brave defenders of their kingdom. Noenoe Silva's Aloha Betrayed: Native Hawaiian Resistance to American Colonialism is such a work-it is rhetorical not only because it falsifies the common narrative reproduced about the events preceding, during, and following the overthrow, but also because it gives Hawaiians a very different legacy as compared to the one described by the colonial enterprise from which to move forward from. In addition, Silva's book demonstrates that while language and rhetorical strategies are sometimes easily identifiable to a Western audience, understanding the overall rhetoric of text necessitates reading it within a specific sociopolitical, historical, and cultural context.
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Silva's book provides a countertext to history books written by the dominant Western culture. Written in English, it is accessible to all English-speaking readers and thus may work to make known this alternate history. However, arguably, the book is even more significant for Hawaiians. Silva clearly states the rhetorical aim her book in the introduction; she writes, "This book refutes the myth of passivity through documentation and study of the many forms of resistance by the Kanaka Maoli [Native Hawaiians] to political, economic, linguistic, and cultural oppression." 64 Silva begins her book with an account of the first newspaper controlled in every aspect by Native Hawaiians and written in Hawaiian-which allowed it to be largely unreadable to many in the missionary establishment. The articles and stories demonstrate that Hawaiians actively celebrated their cultural traditions despite condemnation of these traditions by the missionaries. The newspaper also provides accounts of struggles and confrontations with the encroaching establishment. Her analysis begins a history of Native Hawaiians that directly contradicts accounts of Hawaiians as compliant and docile in the face of impending colonization. She continues by recasting King Kãlakaua's cultural revival efforts-representative in his commissioning of the writing and printing of the Hawaiian genealogy chant the Kumulipo and providing public performance avenues for hula and mo'olelo-as acts of resistance to the American oligarchy and the imposition of their Western religion. In the book, she also succeeds in providing a portrait of Queen Lili'uokalani as a powerful rhetorician, who used numerous "genres of resistance [in attempts to] rescue her nation from the United States." 65 Silva best explains what articulating these acts by Native Hawaiians mean to today's Native Hawaiians:
What does it matter that this history of resistance is documented and analyzed? What does it matter that we read what Kanaka Maoli wrote in their own language a hundred or more years ago? We might just as well ask: How do a people come know who they are? How do a colonized people recover from the violence done to their past by the linguicide that accompanies their colonialism. 66 The purpose of Aloha Betrayed is to reaffirm Native Hawaiian epistemology, history, and identity. As such, out of the three texts examined here, it is most easily identifiable as an example of rhetoric in the classical Western sense. The book can be viewed as fitting in all three of the classical Western categories: political, forensic, and ceremonial. Of the three categories Aristotle writes, "Deliberative advice [political] is either . . . 'exhortation' or . . . 'dissuasion' . . . In the law courts [forensic] there is either accusation or defense . . . In epideictic [ceremonial] , there is either praise or blame." 67 Silva's book defends her Hawaiian kupuna (ancestors), refuting the "myth of passivity" (forensic), thus praising their acts as heroic (ceremonial). The book is also aligned with Aristotle's political genre in that it advocates a course of action toward a specific end: Silva writes, "Now we must decide how to govern ourselves and how we want to live together as a lãhui." 68 To redefine the actions of her kupuna as resisting colonizing efforts, Silva revisits the past so as to provide a departure point for future efforts for reclaiming the Hawaiian nation.
Just as her book is more readily identifiable as being rhetorical in the classical sense, Silva's work also facilitates knowledge that has mostly remained unavailable-a basic goal of all good rhetoric as articulated by Aristotle. For Aristotle, rhetoric is most aptly applied to facilitate decision on matters about which true knowledge is unavailable. As most of what has been widely accepted as truths about Hawai'i, her people, and her monarchs, until recently was authored by members of the colonizing culture, Silva's research reconstructs a truth that had previously been largely silenced. Her means for accomplishing this entails "documentation and study" of historical records that included "microfilmed copies of seventy-five newspapers in the Hawaiian language." 69 Such resources act as a type of example in the classical Western rhetorical sense. However, despite Silva's strategies fitting neatly into our understanding of classical Western rhetoric, meaning-making is still only fully realized by examining the material through a cultural and historical context. In the case of accounts in the newspapers, for example, Silva looks at actual archives and interprets them using the tradition of kaona to explain the resistance of Hawaiians during the 1800s. It is by reading these texts through what she calls a "Kanaka-centered lens" that enables her to reconstruct acts of resistance by Hawaiians. Silva is thus able to explain documents from a Kanaka Maoli perspective and offer an alternative historical account of a people that works to reaffirm their culture and identity.
Conclusion
Rhetoric is a powerful tool in any colonial enterprise: it inf luences what a people know of themselves and points to a course of action. When a people are robbed of their language, their rhetoric is also lost. Indeed, R R H ' 137 this is why a common practice in all colonial agendas is to replace the indigenous and ethnic languages with that of the colonizer's. However, as successful as this practice has been in colonized locations such as Hawai'i in securing the dominance of the colonizer, it has not always gone unchallenged. And, if the moments of resistance are understood and made public, it acts as a reaffirmation of identity for those oppressed within a colonizing regime. To fully understand how silencing has been countered, it is necessary to view rhetoric in the context of the sociopolitical, historical, and cultural context in which it occurs.
To understand the full impact of writing in Pidgin, for example, one must have a sense of the ambiguities surrounding Pidgin, its role in the local community in Hawai'i as both an identity and inferiority marker. Analyzed against this contentious backdrop, Milton Murayama's negotiation of Pidgin in All I Asking for Is my Body can be seen not only as more than an act of resistance but also a representation of the dichotomous attitudes toward the language and its speakers. Such a work thus acknowledges the conf lict Pidgin speakers face and validates their experiences. Until recently, Hawai'i's story has mostly been told by the colonizer-American missionaries and businessmen have commonly been portrayed as benevolent benefactors, even saviors, and Native Hawaiians as willing and docile. But, examining the rhetoric produced during the period of the overthrow through a Kanaka Maoli lens provides a different picture of Native Hawaiians-it shows they were linguistically savvy and exploited linguistic tools in the fight to save their land and way of life. When faced with physical repercussions for voicing opposition, Queen Lili'uokalani drew from the rhetorical traditions of her culture to send messages of resistance and hope to her people in the medium of mele, which she could rely on to go undetected by most Hawaiian-speaking foreigners. Understanding this rhetorical work recasts perceptions about Native Hawaiians and counters what Noenoe Silva has termed the "myth of passivity." Indeed, Silva's work expands on the examples of Queen Lili'uokalani's mele discussed here to provide a fuller historical account of the actions of Native Hawaiians, and her work thus reaffirms the identity of Native Hawaiians by providing a legacy that directs a course of action for Native Hawaiians struggling for sovereignty today.
As I suggested in the opening of this chapter, many Western rhetorical concepts can be applied in cross-cultural contexts-ideas such as Booth's collaborative meaning-making, Burke's consubstantiality and identification, and of course the ancient rhetoricians' treatise on style and audience, to name a few. However, applying Western rhetorical theory does not account for divergence in culture, experience, and unique rhetorical strategies such as kaona that give life to rhetoric. As the experiences of Native Hawaiians and immigrant Asian laborers demonstrate, silencing rhetoric jeopardizes a people's epistemology; however, as I hope to have shown here, reclaiming that rhetoric can have the equally powerful effect of reaffirming knowledge, identity, and culture-and of rewriting history.
Notes

